Index Thomisticus yields 229 cases in 211 places, although some of these are references not to scriptural versions but rather alternate translations of philosophical texts. (Searching for "=littera =alia" renders a further 11 cases in 11 places, but only one of these appears to be conceptually linked with the concept of the "alia littera"; see Super Rom., cap. 4 l. Abstract Thomas Aquinas makes occasional references to the coexistence of multiple versions of the Bible. In particular, Thomas was familiar with several versions of the Latin Psalter used in liturgical and scholarly contexts. This article examines Thomas's references to Ps. 67, 7 as a test case for understanding the role of scriptural plurality in his biblical hermeneutics. Thomas associates this verse with the theme of unity within religious life, the relation of the Eucharist to ecclesial unity, and ecclesial unity in itself. Thomas's citations of alternate versions of this verse often appear to be consciously chosen in accord with his exegetical purposes.
Scriptural Plurality in the Writings of Thomas Aquinas: The Case of Psalm 67, 7
Innocent Smith O.P. (Universität Regensburg)
Throughout his writings, St. Thomas Aquinas makes occasional reference to the coexistence of multiple versions of the Bible, for instance in his treatment of St. Paul's use of quotations from the Septuagint which differ significantly from their HebrewVulgate parallels or in his frequent references to "alia littera" of scriptural citations.
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In addition to these explicit treatments of scriptural plurality, Aquinas makes subtle use of the multiplicity of scriptural translations in the context of quoting from the Psalms, which he knew in several Latin versions used in liturgical and scholarly contexts that reflected various strands of the biblical tradition.
In this article, I will consider Thomas' use of alternate translations of the Bible by focusing on his use of Ps. 67, 7. In medieval Latin Psalters, this verse appeared in three distinct versions with significantly different conceptual content. Throughout his writings, Thomas refers to this verse fifteen times, making use of two of the three versions; it is thus a helpful test case for considering the degree to which Thomas consciously appeals to divergent versions of a single biblical verse in various theological and scriptural contexts. By examining Thomas' manifold approaches to this Psalm verse, I hope to shed light on Thomas' biblical hermeneutics by revealing the complexity and fruitfulness of his interaction with the phenomenon of divergent translations of the Word of God.
The Latin Psalter in the Middle Ages
In the middle ages, the Psalter was available in three main Latin versions: the Roman Psalter (Psalterium Romanum), the Gallican or Hexalpric Psalter (Psalterium Gallicanum), and the Psalter according to the Hebrew (Psalterium iuxta Hebraeos).
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The Roman Psalter, traditionally identified as the first of three revisions of the Psalter undertaken by Jerome but likely predating his efforts, was already well established in Italy in the fourth century. 3 The Roman Psalter is based on the Septuagint version of the Psalter, and yet often differs from the Greek original. The Gallican or Hexalpric Psalter, a revision of the older Latin Psalter by Jerome which utilized Origen's Hexapla as well as some Hebrew texts, achieved greater fidelity to the Greek text and eventually achieved widespread diffusion as a liturgical text for the Divine Office. 4 The Psalterium iuxta Hebraeos was Jerome's final revision of the Psalter, translated directly on the basis of the Hebrew. 5 Because of the underlying differences of the Greek and Hebrew versions of the Psalms, the Psalterium iuxta Hebraeos often has more significant differences from the Roman Psalter and the Gallican Psalter than the latter two have from each other.
In the preface to his Commentary on the Psalms, Aquinas speaks about these three versions, providing a traditional narrative of their origin:
"There are three translations. One comes from the beginning of the Church at the time of the apostles, and this one was corrupted in the time of Jerome by copyists. Hence, at the request of Pope Damasius, Jerome corrected the Psalter, and this is the one read in Italy. But because this translation disagreed with the Greek version, Jerome again translated it at the request of Paul from Greek to Latin, and Pope Damasius ordered that this version be sung in France, and it agrees word for word with the Greek. Afterwards, a certain Sophronius was once disputing with the Jews, when the Jews said that some things were not as he cited them from the second translation of the Psalter, and this Sophronius asked Jerome to translate the Psalter from Hebrew to Latin. Jerome agreed to his request, and this translation agrees completely with the Hebrew; but it is not sung in any Church, although many own a copy".
6
Although the historicity of Thomas' narrative has its limitations, several points of his presentation are of interest for understanding his own biblical hermeneutics. First, although Thomas acknowledges that the Roman Psalter and the Gallican Psalter differ with respect to the accuracy of their translation of the Septuagint version of the psalms, Thomas notes that the Roman Psalter continues to be used, especially in Italy.
In this context, it should be recalled that Thomas was raised in Italy and spent major periods of his academic career in different parts of the peninsula, from 1259-1268 and from 1272-1274. 7 In his use of the different versions of the Psalter in his exegesis, therefore, Aquinas has the precedent of the venerable usage of the church in Italy to justify his appeal to the versions presented in the Roman Psalter, even though they do not always directly accord with either the Greek or the Hebrew versions of the Scripture. Further, although the Psalterium iuxta Hebraeos is widely available for reading and consultation, Thomas observes that it is not employed in the liturgy. By contrast, in the Dominican liturgical practice of Thomas' time the Roman Psalter and the Gallican Psalter were both employed in various ways: the Gallican Psalter served as the basis for the psalms of the Divine Office, whereas the Roman Psalter was the basis for many of the antiphons for the Mass. Thomas 
Versions of Ps. 67, 7
Psalm 67, 7 is a helpful case for considering Aquinas' exegetical use of various versions of the Psalter because the variations between the versions are subtle yet significant, which allows for an analysis that considers Thomas's response not only to minor textual variations but to conceptual differences between the different versions. In Robert Weber's critical edition of the Roman Psalter, the first words of this verse appear as "Deus qui habitare facit unianimes in domo," although Aquinas exclusively uses the variant spelling "unanimes".
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In the critical edition of the Gallican Psalter, the text is "Deus inhabitare facit unius moris in domo".
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Aquinas' citations of the Gallican text sometimes use "habitare" instead of "inhabitare" and usually include the word "qui" before "inhabitare/habitare", although it should be emphasized that future critical editions of the Pauline commentaries may bring to light further minor variations within these citations. 12 In the Psalterium iuxta Hebraeos, the text appears as "Deus habitare facit solitarios in domo".
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Aquinas never avers to this version in his corpus, although he does utilize texts from the Hebrew translation in other contexts. 14 For Aquinas, then, the major difference between the Roman Psalter and the Gallican Psalter versions of Ps. 67, 7 lies in the distinction between unanimes and unius moris. Despite the subtle difference, both translations have a range of possible meanings and applications that Thomas will utilize in his exegesis. The two Latin texts are translations of the Greek word μονοτρόπους. Liddell-Scott-Jones gives the primary meaning of μονοτρόπος as "living alone, solitary", citing the Septuagint text of this verse among other classical sources and giving a secondary meaning "of one kind".
16
The root word τρόπος has a range of meanings, including "a way of life, habit, custom" and "a man's ways, habits, character, temper."
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The Roman and Gallican translations of μονοτρόπους as unanimes and unius moris are thus both interpreting the Greek text in a less common sense that is nevertheless in close accord with its etymological roots.
Unanimes and unius moris themselves have a range of meanings in Latin. According to Lewis and Short, unanimis can be translated as "of one mind, accordant, harmonious, unanimous."
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The root word animus has a broad range of meanings that includes soul, heart, mind, and will, and Stelten gives a similarly wide range of possible meanings for unanimis: "of one mind, heart or will, with one voice, likeminded, harmonious".
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Mos (gen. moris) likewise has a wide range of meanings, including "manner, custom, way, usage, practice, fashion" as well as "conduct, behavior ... manners, morals, character".
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Thus, although unanimes and unius moris each convey the concept of unity, unanimes suggests an inward character of unity whereas unius moris suggests more of a sense of unity in external conduct or moral behavior. The Douay-Rheims-Challoner translates the Clementine Vulgate text as "God who maketh men of one manner to dwell in a house" while suggesting in a gloss that "of one manner" means "agreeing in faith, unanimous in love, and following the same manner of discipline".
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The Roman Psalter and Gallican Psalter versions of Ps. 67, 7 thus have distinctive but potentially overlapping meanings. Ps. 67, 7 appears fifteen times in Thomas Aquinas' corpus, most preponderantly in Aquinas' scriptural commentaries: eight times in the commentaries of the letters of St. Paul, twice in the commentary on the Psalms, once in the commentary on Isaiah, once in the commentary on John, once in a quotation from Augustine included in the Catena aurea on John, once in the prima secundae of the Summa Theologiae, and once in the Corpus Christi office. Of these fifteen instances, eight provide the Gallican unius moris and seven provide the Roman unanimes. We will now consider Thomas Aquinas' use of these versions in chronological order following the dating proposed by Gilles Emery, 22 showing that Thomas uses the two versions in a variety of ways that utilize this richness and ambiguity of language.
Expositio super Isaiam ad litteram (before 1252)
In the context of commenting on Is. 11, 6-7 ("The wolf shall dwell with the lamb, etc."), Aquinas compares the description of the natural predators dwelling in harmony to the religious life, in which "men of diverse ages and conditions live unanimously 
27
We many are one bread and one body, we all who are made participants in one bread and one cup. V. You have prepared in your goodness for the needy, O God, You who cause us to live of one mind (unanimes) in your house.
28
This liturgical text is a centonization of several scriptural texts: the respond is adapted from 1 Cor. 10, 17, and the verse is a combination of verses 11 31 The dating of Aquinas's commentaries on the epistles of St. Paul is complex and uncertain; for our present purposes, it is sufficient to point out that the material from 1 Corinthians 11 through Hebrews, which exists in a reportatio by Reginald of Piperno, likely dates from Thomas' period in Rome from 1265-1268, and the sections of Romans that we will consider were not part of the portion (Rom 1-8 In this case, Aquinas explicitly avers to the fact that he is using a particular version of the psalm with the following remark: "secundum illud Ps. secundum aliam litteram." Aquinas links Paul's exhortation to think the same things from Rom. 15, 5 with the description of being united in mind in the very action of thinking. Aquinas goes on to describe the link between Paul's one mind and one mouth by stating that one mouth signifies "one confession of the voice coming from unity of faith."
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Here Aquinas shows that the unity of the Church's external profession of faith relies on the internal unity of faith itself. In other words, interior unity precedes and enlivens external conformity in matters of faith. In this case, then, Aquinas is using Ps. 67, 7 to show the need for unity of mind in matters concerning faith.
Thomas makes an allusion to Ps. 67, 7 while commenting on Rom. In this case, Thomas seems to be citing Ps. 67, 7 to show that God is the source of unity among men. The choice of this psalm may be based on the association of Ps. 67, 7's "habitare" with Thomas' comment about the brethren dwelling together ("habitabant"). It is not clear why Thomas has chosen "unius moris" instead of "unanimes," but it may be a matter of emphasizing the external harmony of the actions of the brethren mentioned by Paul. Here Aquinas interprets unius moris as being concerned with the custom of the Church, which ought to have a certain unity even in matters that do not directly concern the faith itself. The psalm verse indicates that God directs and maintains the unity of the customs of the Church, and not only the internal practices of individuals. This context thus focuses on the unity of the Church, but considers contingent customs rather than imperative modes of action such as love and faith.
Aquinas uses Ps. 67, 7 three times in his commentary on Philippians. Commenting on Phil. 1, 27, "stand firm in one spirit, with one mind striving side by side for the faith of the Gospel" (statis in uno spiritu unanimes, collaborantes fidei Evangelii), Aquinas points out that there are three types of unity required for Christians: unity of love, unity of concord, and unity of cooperation. Thomas associates love with the command to "stand firm in one spirit," concord with Paul's exhortation to be "unanimes," and unity of cooperation with the exhortation to be collaborators in the work of evangelization.
Commenting on the word unanimes, Aquinas defines it by stating "with one mind, i.e., have one will and one soul" (unanimes, id est unam voluntatem, et animum habentes). 41 He then provides two scriptural texts: "'Now the company of those who believed were of one heart and soul' [Acts 4, 32]; 'God makes men of one way (unius moris) to dwell in one house' [Ps. 67, 7]."
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As we have observed earlier, the Rule of St. Augustine links these two texts in its opening lines, although it uses the unanimes version of Ps. 67, 7. The Acts text shows the close link between being of one heart and one soul/mind. Aquinas thus shows the link between concord and unanimity by means of the quotation from Acts. The quotation from Ps. 67, 7 shows that it is God who effects this unity of heart and soul. It is curious that Aquinas chooses the unius moris version rather than the unanimes version of Ps. 67, 7 in this context, given the presence of the word unanimes in the Scriptural text being commented upon, but this shows that there is a good deal of overlap between the two translations despite the subtle differences utilized in other contexts. Thus, in this passage Aquinas is using Ps. 67, 7 as part of a broader project of showing the interplay between love, concord, and cooperation in the Christian life. The scriptural texts cited in connection with Paul's unanimes, as well as those used in the rest of this passage of Aquinas, remind the reader that the moral exhortation offered by Paul can only be fulfilled by the power of God, who makes men dwell in the unity of the Spirit.
The next use of Ps. 67, 7 appears in Thomas' treatment of Phil. 2, 2: "Complete my joy by being of the same mind, having the same love, being in full accord and of one mind" (Implete gaudium meum ut idem sapiatis, eamdem caritatem habentes, unanimes, idipsum sentientes). It should be noted initially that whereas in Phil. 1, 27 unanimes was translated as "with one mind," here it is translated as "being in full accord," whereas two other words, sapiatis and idipsum sentientes, are translated with reference to unity of mind. As this passage is rather dense, it is worth printing in full before providing analysis.
§47. "Then he indicates what he is urging them to do: first, in general... Secondly, in particular, when he urges them to mutual love, whose unity consists in two things, namely interiorly in the affections and exteriorly in effects. 
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In his commentary on this text, Aquinas makes careful distinctions about the meaning of the various terms involved in this passage, recognizing the similarity of their concepts. First, he points out that the unity of mutual love consists in both interior affections and exterior effects. Thomas attributes the first two commands, "idem sapiatis" and "eamdem caritatem habentes" to this interior form of love, and the second two commands, "unanimes" and "idipsum sentientes" to the exterior effects of love. On the basis of the connection between "sapiatis" and "sapientia," Aquinas suggests that the command "idem sapite" is concerned with thinking the same things regarding the faith. Thomas cites Rom. 15, 5: "Now the God of patience and of comfort grant you to be of one mind [idipsum sapere] one towards another, according to Jesus Christ," drawing out the connection between the Philippians "idem sapite" and the Romans "idipsum sapere." Aquinas points out that thinking about the faith in a united manner requires having the same charity.
45 43 In the Marietti edition, Thomas' quotation of Rom. 15, 5-6 omits unanimes. 44 My translation has been significantly adapted from Larcher's version, which does not fully convey the parallelism of Thomas Aquinas then analyses the two final exhortations as different parts of the exterior effect of mutual love. This effect requires two things: "consensus of two in the same thing on the part of the affections, and the judgment of reason agreeing in the same thing." Thomas applies the first form of consent to Paul's "unanimes," specifying that this consent or unanimity has to do with acting: "As to the first he says being in full accord [unanimes] namely in acting." He then gives two scriptural quotations which are related to external actions: "Ps. LXVII, 7: qui habitare facit unius moris in domo. Rom c. XV, 6: uno ore honorificetis Deum." Aquinas applies the final exhortation "idipsum sentientes" to the concord of reason with respect to external effects of love. He concludes the paragraph by suggesting a sort of chiastic structure for interpreting the Philippians passage: the first and last exhortations differ from each other just as the two inner exhortations differ: "As to the second he says being of one mind [idipsum sentientes]. This differs from the statement 'be of one mind,' just as being in full accord [unanimes] differs from the statement having the same charity [eamdem caritatem habentes]."
Aquinas is well aware of the dense interplay and similarity between the words of this passage and seems to be concerned to demonstrate that each word has a precise meaning in the context. In his citation of Ps. 67, 7, he seems to be choosing the unius moris version specifically on account of the connotation of actions connected with custom or behavior, rather than the more internal connotations of the Roman Psalter version which contains unanimes. In this case, then, Aquinas seems to be consciously using a version of the psalm that contrasts with the text of the scriptural verse he is commenting on so as to explain the way that Paul is using unanimes in this context.
Aquinas' third use of Ps. 67, 7 in his commentary on Philippians occurs in his treatment of Paul's statement about Timothy in Phil. 2, 20: "For I have no man so of the same mind [tam unanimem], who with sincere affection is solicitous for you." Thomas explains this text with a gloss and an allusion to Ps. 67, 7: "He says: I am sending Timothy because I have no man so of the same mind, i.e., so interested in your progress: 'He makes men of one way [unius moris] to dwell in one house' [Ps. 67, 7] ."
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It is not clear why Thomas has chosen the Gallican version rather than the Roman version of this psalm, but it may serve to emphasize the unity of the inward motivations and outward actions of the Church's ministers.
Aquinas uses the Roman Psalter version of Ps. 67, 7 in his commentary on Heb. 13, 20: "the God of peace". In this context, Aquinas speaks about making peace as the "proper effect" of God, and describes peace as a matter of unity of affections:
"In regard to the first, he describes the one whom he seeks, saying, the God of peace. For God's proper effect is to make peace, because he is not a God of dissension but of peace [1 Cor. 14, 33], and, have peace: and the God of peace and love shall be with you [2 Cor. 13, 11] . For peace is nothing else than unity of affections, which God alone can make one, because hearts are united by charity, which is from God alone. For God 46 In Phil. 2, lectio 4, §89. knows how to gather and unite, because God is love, which is the bond of perfection. Hence, he makes men of one mind [unanimes] to dwell in a house [Ps. 67, 7] . For man made peace between himself and God through the mystery of Christ".
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In this context, Aquinas cites Ps. 67, 7 as a scriptural authority that demonstrates God's ability to effect peace and unity among human beings. By using the Roman Psalter version of the psalm, he seems to be emphasizing that the deeper union of hearts signified by unanimes that goes beyond the conformity of outward actions suggested by unius moris. True peace comes not from outward harmony but from an interior union of heart and mind caused by God. Aquinas here follows Augustine in employing the Roman Psalter version of Ps. 67, 7 in a context concerning ecclesial unity and the Eucharist. It is clear, however, that his employment of this version is deliberate due to his explicit reference to "secundum aliam litteram." Aquinas expands the Eucharistic imagery of the ecclesial unity effected by God through the Eucharist by adding a reference to feasting and joy from Ps. 67, 4. This passage thus shows that Aquinas is indebted to Augustine in his exegetical use of Ps. 67, 7, but that he goes beyond Augustine in reflecting on the Eucharistic imagery offered by Ps. 67 as a whole.
Summa Theologiae I-II (1271)
Aquinas makes use of the Gallican version of Ps. 67, 7 in a discussion of custom and moral virtue in the Summa Theologiae I-II, q. 58, a. 1, in which he considers whether every virtue is a moral virtue. Aquinas begins by considering the Latin word mos (genitive: moris), which he takes to be the etymological root of the terminology of moral virtue. 52 Aquinas distinguishes two meanings of mos: custom, and natural or quasi-natural inclination. For custom, Aquinas gives the example of circumcision, citing in this context Acts 15, 1 which relates the contention of some early Christians that "except you be circumcised after the manner of Moses, you cannot be saved." Two examples are given for the second meaning of natural or quasi-natural inclination: first, 2 Macc. 1, 2 is cited, presenting a simile concerning warriors who imitate the naturally violent inclination of lions, and second Ps. 67, 7 is cited, showing that God is able to effect a natural or quasi-natural inclination for men to live together in one manner: "Et sic accipitur mos in Psalmo LXVII, ubi dicitur, qui habitare facit unius moris in domo."
53
In this context, Aquinas is using the scriptural text to help illustrate a broader distinction about the meaning of moral virtue. The distinction between natural and quasi-natural inclinations harkens back to the discussion in I-II, q. 51, a. 1 as to whether habits are from nature, where Aquinas distinguishes between something being entirely from nature and partly from nature and partly from an extrinsic principle. In I-II, q. 51, a. 4, Aquinas points out that some habits can only be infused by God, such as those which incline man to an end which exceeds the proportion of human nature, whereas other habits which may be acquired naturally can also be infused by God directly as a special manifestation of his power which can produce the effects of secondary causes without the secondary causes themselves. 54 Aquinas' citation of Ps. 67, 7 appears after he points out that Jerome's Hebrew version of the verse uses the word "peregrinabitur" in place of the Gallican "habitabit." The reason for this reference to Ps. 67, 7 is not entirely clear. The use of the verse may be based not on the presence of "unanimes" but rather from an association of the word "habitabit" in Ps. 14, 1 with "habitare" in Ps. 67, 7.
Aquinas makes use of the Gallican version of Ps. 67, 7 in the context of commenting on life in the Church within his commentary on Ps. 26, 4: "One thing I have asked of the Lord, this will I seek after; that I may dwell in the house of the Lord all the days of my life." After distinguishing between different senses of dwelling in the house of the Lord, Aquinas speaks of the desirability of living and remaining in the Church:
"And it is therefore desirable to dwell in this house, namely the Church. ... But one lives in the house of God through faith and charity and conformity of good works: Who makes them to dwell of one manner [unius moris] in a house [Ps. 67, 7] . And it is laudable to always dwell in her [ea] , and not to be separated from her. But a man may be separated from the Church through sin, through excommunication, and through schism, or heresy".
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Life in the Church requires both acting in a certain way and avoiding other actions that will prevent continued unity. Participation in the Church thus requires faith, charity, and conformity in good works. The "unius moris" text in this context is thus being used more to refer to customs and actions within ecclesial life and ministry. Thomas praises the importance of maintaining unity, but the quotation from Ps. 67, 7 reminds the reader that this is a work of God.
Conclusion
This survey of Thomas Aquinas' use of Ps. 67, 7 has shown that he uses the Roman Psalter and Gallican Psalter versions of this verse in a wide variety of contexts and with a variety of exegetical and theological purposes. Two important points should be kept in mind with respect to the conclusions reached in this study. First, due to the incomplete status of the Leonine edition of the works of St. Thomas, I have by necessity made use of a variety of editions which paid greater or lesser degrees of critical attention to the existence of verbal variations in the manuscript tradition. Second, it should be borne in mind that a number of the sources under discussion only exist in the form of reportationes that have not been revised by Thomas himself. Depending on the reliability of the individual who made the reportatio and the degree of their familiarity with the thought and works of Aquinas, there may be significant differences between the way in which Thomas originally expressed himself and the form in which it is now available to us. 57 One should thus be cautious about making arguments based on the presence of one or the other versions in such sources, given the rapidity of their transcription and the possibility that the scribe might not have always realized the intention of the speaker to refer to one version or another. It is also possible that in some cases Aquinas may have been reminded of the psalm verse on the basis of the appearance of unanimes in the context even if he chose or was understood to cite the Psalm in the unius moris version.
In many of the cases under discussion, however, it is clear that Thomas has specifically chosen a form of the verse based on exegetical and theological distinctions that he intends to make on the basis of etymology and word association. Sometimes the reason for his choice between the two versions seems to be related to the context of the citation, whereas at other times Aquinas' reason for using one form rather than the other is less obvious. Taking both versions of Ps. 67, 7 together, it is clear that Thomas associates the verse with several important concepts: the unity needed within religious life, the relation of the Eucharist to ecclesial unity, and ecclesial unity in itself. This study has thus shown that Ps. 67, 7 plays an important role in a variety of Thomas' theological investigations, and that Aquinas is makes fruitful use of the subtle implications of the alternate forms of this verse as found in the Roman and Gallican Psalters. Further study of Thomas' attentiveness to the plurality of scripture may yield further insights into the subtly of his interaction with the word of God.
